PART Il 


THE SUPREME SECRET 


XII 
THE FIELD AND ITS KNOWER* 


The Gita in its last six chapters, in order to 
found on a clear and complete knowledge the way of 
the soul’s rising out of the lower into the divine 
nature, restates in another form the enlightenment 
the Teacher has already imparted to Arjuna. Essen- 
tially it is the same knowledge, but details and 
relations are now made prominent and assigned their 
entire significance, thoughts and truths brought out 
in their full value that were alluded to only in passing 
or generally stated in the light of another purpose. 
Thus in the first six chapters the knowledge neces- 
sary for the distinction between the immutable self 
and the soul veiled in nature was accorded an entire 
prominence. The references to the supreme Self 
and Purusha were summary and not at all explicit; 
it was assumed in order to justify works in the world 
and it was afhrmed to be the Master of being, but 
there was otherwise nothing to show what it was and 
its relations to the rest were not even hinted at, much 
less developed. The remaining chapters are devoted 
to the bringing out of this suppressed knowledge in 
a conspicuous light and strong pre-eminence. It is 
to the Lord, the Ishwara, it is to the distinction of 
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the higher and the lower nature and to the vision of 
the all-originating and all-constituting Godhead in 
Nature, it is to the One in all beings that prominence 
has been assigned in the next six Adhyayas (7-12) 
in order to found a root unity of works and love with 
knowledge. But now it is necessary to bring out 
more definitely the precise relations between the 
supreme Purusha, the immutable self, the Jiva and 
Prakriti in her action and her gunas. Arjuna is there- 
fore made to put a question which shall evoke a 
clearer elucidation of these still ill-lighted matters. 
He asks to learn of the Purusha and the Prakriti; 
he inquires of the field of being and the knower of 
the field and of knowledge and the object of know- 
ledge. Here is contained the sum of all the know- 
ledge of self and the world that is still needed if the 
soul is to throw off its natural ignorance and staying 
its steps on a right use of knowledge, of life, of 
works and of its own relations with the Divine in 
these things ascend into unity of being with the 
eternal Spirit of existence. 

The essence of the Gita’s ideas in these matters 
has already, anticipating the final evolution of its 
thought, been elucidated in a certain measure; but, 
following its example, we may state them again from 
the point of view of its present preoccupation. 
Action being admitted, a divine action done with 
self-knowledge as the instrument of the divine Will 
in the cosmos being accepted as perfectly consistent 
with the Brahmic status and an indispensable part 
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<of the Godward movement, that action being up- 
lifted inwardly as a sacrifice with adoration to the 
Highest, how does this way practically affect the 
great object of spiritual life, the rising from the lower 
into the higher nature, from mortal into immortal 
being? All life, all works are a transaction between 
the soul and Nature. What is the original character 
of that transaction? what does it become at its 
spiritual culminating point? to what perfection does 
it lead the soul that gets free from its lower and 
external motives and grows inwardly into the very 
highest poise of the Spirit and deepest motive-force 
of the works of its energy in the universe? These 
are the questions involved,—there are others which 
the Gita does not raise or answer, for they were not 
pressingly present to the human mind of that day, 
—and they are replied to in the sense of the solution 
drawn from a large-sighted combination of the 
Vedantic, Sankhya and Yoga views of existence 
which is the starting-point of the whole thought of 
the Gita. 

The Soul which finds itself here embodied in 
Nature has a triple reality to its own self-experience. 
First it is a spiritual being apparently subjected by 
ignorance to the outward workings of Prakriti and 
represented in her mobility as an acting, thinking, 
mutable personality, a creature of Nature, an ego. 
Next when it gets behind all this action and motion, 
it finds its own higher reality to be an eternal and 
impersonal self and immutable spirit which has no 
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other share in the action and movement than to 
support it by its presence and regard it as an undis- 
turbed equal witness. And last, when it looks 
beyond these two opposite selves, it discovers a 
greater ineffable Reality from which both proceed, 
the Eternal who is Self of the self and the Master of 
all Nature and all action, and not only the Master, 
but the origin and the spiritual support and scene of 
these workings of his own energy in cosmos, and not 
only the origin and spiritual container, but the spiri- 
tual inhabitant in all forces, in all things and in all 
beings, and not only the inhabitant but, by the deve- 
lopments of this eternal energy of his being which 
we call Nature, himself all energies and forces, all 
things and all beings. This Nature itself is of two 
kinds, one derived and inferior, another original and 
supreme. ‘There is a lower nature of the cosmic 
mechanism by association with which the soul 
in Prakriti lives in a certain ignorance born of Maya, 
fraigunyamayi mâyâ, conceives of itself as an ego 
of embodied mind and life, works under the power 
of the modes of Nature, thinks itself bound, suffer- 
ing, limited by personality, chained to the obligation 
of birth and the wheel of action, a thing of desires, 
transient, mortal, a slave of its own nature. Above 
this inferior power of existence there is a higher divine 
and spiritual nature of its own true being in which 
this soul is for ever a conscious portion of the Eternal 
and Divine, blissful, free, superior to its mask of 
becoming, immortal, imperishable, a power of the 
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Godhead. To rise by this higher nature to the 
Eternal through divine knowledge, love and works 
founded on a spiritual universality is the key of the 
complete spiritual liberation. This much has been 
made clear ; and we have to see now more in detail 
what farther considerations this change of being in- 
volves and especially what is the difference between 
these two natures and how our action and our soul- 
status are affected by the liberation. For that purpose 
the Gita enters largely into certain details of the 
highest knowledge which it had hitherto kept in the 
background. Especially it dwells on the relation 
between Being and becoming, Soul and Nature, the 
action of the three gunas, the highest liberation, the 
largest fullest self-giving of the human soul to the 
Divine Spirit. There is in all that it says in these 
closing six chapters much of the greatest importance, 
but it is the last thought with which it closes that is of 
supreme interest; for in it we shall find the central 
idea of its teaching, its great word to the soul of man, 
its highest message. 

First, the whole of existence must be regarded 
as a field of the soul's construction and action in the 
midst of Nature. The Gita explains the kshetram, 
field, by saying that it is this body which is called 
the field of the spirit, and in this body there is some 
one who takes cognizance of the field, kshetrajna, the 
knower of Nature. It is evident, however, from the 
definitions that succeed that it is not the physical body 
alone which is the field, but all too that the body 
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supports, the working of nature, the mentality, the 
natural action of the objectivity and subjectivity of 
our being.* This wider body too is only the indivi- 
dual field ; there is a larger, a universal, a world- 
body, a world-field of the same knower. For in 
each embodied creature there is this one Knower: 
in each existence he uses mainly and centrally this 
single outward result of the power of his nature which 
he has formed for his habitation, îshâ vdsyam 
sarvam yat kincha, makes each separate sustained 
knot of his mobile Energy the first base and scope 
of his developing harmonies. In Nature he knows 
the world as it affects and is reflected by the con- 
sciousness in this one limited body; the world exists 
to us as it is seen in our single mind,—and in the 
end, even, this seemingly small embodied conscious- 
ness can so enlarge itself that it contains in itself the 
whole universe, âtmani vigva-darganam. But, physi- 
cally, it is a microcosm in a macrocosm, and the 
macrocosm too, the large world too, is a body and 
field inhabited by the spiritual knower. 

That becomes evident when the Gita proceeds 
to state the character, nature, source, deformations, 
powers of this sensible embodiment of our being. 
We see then that it is the whole working of the lower 
Prakriti that is meant by the kshetra. That totality 
is the field of action of the embodied spirit here with- 


* The Upanishad speaks of a fivefold body or sheath of Nature, 
a physical, vital, mental, ideal and divine body ; this may be regarded 
as the totality of the field, ksheiram. ; 


226 


THE FIELD AND ITS KNOWER 


in us, the field of which it takes cognizance. For 
a varied and detailed knowledge of all this world of 
Nature in its essential action as seen from the spiri- 
tual view-point we are referred to the verses of the 
ancient seers, the seers of the Veda and Upanishads, 
in which we get the inspired and intuitive account 
of these creations of the Spirit, and to the Brahma 
Sutras which will give us the rational and philosophic 
analysis. The Gita contents itself with a brief practi- 
cal statement of the lower nature of our being in 
the terms of the Sankhya thinkers. First comes the 
indiscriminate unmanifest Energy; then, the objec- 
tive evolution from it of the five elemental states of 
matter; next, the subjective evolution of the 
senses, intelligence and ego; last, the five 
objects of the senses, or rather five different 
ways of sense cognizance of the world, 
powers evolved by the universal energy in 
order to deal with all the forms of things she has 
created from the five elemental states assumed by 
her original objective substance,—organic relations 
by which the ego endowed with intelligence and 
sense acts on the formations of the cosmos: this is 
the constitution of the kshetra. Then there is a 
general consciousness that first informs and then 
illumines the Energy in its works ; there is a faculty 
of that consciousness by which the Energy holds 
together the relations of objects; there is too a conti- 
nuity, a persistence of the subjective and objective 
relations of our consciousness with its objects. These 
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are the necessary powers of the field; all these are 
common and universal powers at once of the mental, 
vital and physical Nature. Pleasure and pain, liking 
and disliking are the principal deformations of the 
kshetra. From the Vedantic point of view we may 
say that pleasure and pain are the vital or sensational 
deformations given by the lower energy to the spon- 
taneous Ananda or delight of the spirit when brought 
into contact with her workings. And we may say 
from the same view-point that liking and disliking 
are the corresponding mental deformations given by 
her to the reactive Will of the spirit that determines 
its response to her contacts. These dualities are the 
positive and negative terms in which the ego soul of 
the lower nature enjoys the universe. The negative 
terms, pain, dislike, sorrow, repulsion and the rest, 
are perverse or at the best ignorantly reverse 
responses: the positive terms, liking, pleasure, joy, 
attraction are ill-guided responses or at the best in- 
sufficient and in character inferior to those of the 
true spiritual experience. 

All these things taken together constitute 
the fundamental character of our first transac- 
tions with the world of Nature, but it is 
evidently not the whole description of our being; 
it is our actuality but not the limit of our possibilities. 
There is something beyond to be known, jneyam, 
and it is when the knower of the field turns from 
the field itself to learn of himself within it and of 
all that is behind its appearances that real knowledge 
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begins, jndnam,—the true knowledge of the field no 
less than of the knower. That turning inward alone 
delivers from ignorance. For the farther we go in- 
ward, the more we seize on greater and fuller reali- 
ties of things and grasp the complete truth both of 
God and the soul and of the world and its move- 
ments. Therefore, says the divine Teacher, it is the 
knowledge at once of the field and its knower, 
kshetra-kshetrajnayor jndnam, a united and even 
unified self-knowledge and world-knowledge, which 
is the real illumination and the only wisdom. For 
both soul and nature are the Brahman, but the true 
truth of the world of Nature can only be discovered 
by the liberated sage who possesses also the truth of 
the spirit. One Brahman, one reality in Self and 
Nature is the object of all knowledge. 

The Gita then tells us what is the spiritual know- 
ledge or rather it tells us what are the conditions of 
knowledge, the marks, the signs of the man whose 
soul is turned towards the inner wisdom. These 
signs are the recognised and traditional characteristics 
of the sage,—his strong turning away of the heart 
from attachment to outward and worldly things, his 
inward and brooding spirit, his steady mind and calm 
equality, the settled fixity of his thought and will 
upon the greatest inmost truths, upon the things that 
are real and eternal. First, there comes a certain 
moral condition, a sattwic government of the natural 
being. There is fixed in him a total absence of 
wordly pride and arrogance, a candid soul, a tolerant, 
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long-suffering and benignant heart, purity of mind 
and body, tranquil firmness and steadfastness, self- 
control anda masterful government of the lower 
nature and the heart’s worship given to the Teacher, 
whether to the divine Teacher within or to the human 
Master in whom the divine Wisdom is embodied,— 
for that is the sense of the reverence given to the 
Guru. Then there is a nobler and freer attitude 
of perfect detachment and equality, a firm removal 
of the natural being’s attraction to the objects of the 
senses and a radical freedom from the claims of that 
constant clamorous ego-sense, ego idea, ego motive 
which tyrannises over the normal man. There is no 
longer any clinging to the attachment and absorp- 
tion of family and home. There is instead of these 
vital and animal movements an unattached will and 
sense and intelligence, a keen perception of the 
defective nature of the ordinary life of physical man 
with its aimless and painful subjection to birth and 
death and disease and age, a constant equalness to 
all pleasant or unpleasant happenings,—for the soul 
is seated within and impervious to the shocks of 
external events,—and a meditative mind turned to- 
wards solitude and away from the vain noise of 
crowds and the assemblies of men. Finally, there 
is a strong turn within towards the things that really 
matter, a philosophic perception of the true sense 
and large principles of existence, a tranquil conti- 
nuity of inner spiritual knowledge and light, the 
Yoga of an unswerving devotion, love of God, the 
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heart’s deep and constant adoration of the universal 
and eternal Presence. 


The one object to which the mind of spiritual 
knowledge must be turned is the Eternal by fixity 
in whom the soul clouded here and swathed in the 
mists of Nature recovers and enjoys its native and 
original consciousness of immortality and transcend- 
ence. To be fixed on the transient, to be limited 
in the phenomenon is to accept mortality; the 
constant truth in things that perish is that in them 
which is inward and immutable. The soul when it 
allows itself to be tyrannised over by the appear- 
ances of Nature, misses itself and goes whirling 
about in the cycle of the births and deaths of its 
bodies. There, passionately following without end 
the mutations of personality and its interests, it can- 
not draw back to the possession of its impersonal 
and unborn self-existence. To be able to do that 
is to find oneself and get back to one’s true being, 
that which assumes these births but does not perish 
with the perishing of its forms. To enjoy the 
eternity to which birth and life are only outward 
circumstances, is the soul's true immortality and 
transcendence. That Eternal or that Eternity is the 
Brahman. Brahman is That which is transcendent 
and That which is universal : it is the free spirit who 
supports in front the play of soul with nature and 
assures behind their imperishable oneness; it is at 
once the mutable and the immutable, the All that 
is the One. In his highest supracosmic status 
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Brahman is a transcendent Eternity without origin 
or change far above the phenomenal oppositions of 
existence and nonexistence, persistence and transi- 
ence between which the outward world moves. 
But once seen in the substance and light of this 
eternity, the world also becomes other than it seems 
to the mind and senses: for then we see the universe 
no longer as a whirl of mind and life and matter or 
a mass of the determinations of energy and sub- 
stance, but as no other than this eternal Brahman. 
A spirit who immeasurably fills and surrounds all 
this movement with himself—for indeed the move- 
ment too is himself—and who throws on all that is 
finite the splendour of his garment of infinity, a bodi- 
less and million-bodied spirit whose hands of 
strength and feet of swiftness are on every side of 
us, whose heads and eyes and faces are those in- 
numerable visages which we see wherever we turn, 
whose ear is everywhere listening to the silence of 
eternity and the music of the worlds, is the uni- 
versal Being in whose embrace we live. 

All relations of Soul and Nature are circum- 
stances in the eternity of Brahman; sense and 
quality, their reflectors and constituents, are this 
supreme Soul’s devices for the presentation of the 
workings that his own energy in things constantly 
liberates into movement. He is himself beyond 
the limitation of the senses, sees all things but not 
with the physical eye, hears all things but not with 
the physical ear, is aware of all things but not with 
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the limiting mind—mind which represents but can- 
not truly know. Not determined by any qualities, 
he possesses and determines in his substance all 
qualities and enjoys this qualitative action of his own 
Nature. He is attached to nothing, bound by 
nothing, fixed to nothing that he does; calm, he 
supports in a large and immortal freedom all the 
action and movement and passion of his universal 
Shakti. He becomes all that is in the universe; 
that which is in us is he and all that we experience 
outside ourselves is he. The inward and the out- 
ward, the far and the near, the moving and the un- 
moving, all this he is at once. He is the subtlety 
of the subtle which is beyond our knowledge, even 
as he is the density of force and substance which 
offers itself to the grasp of our minds. He is 
indivisible and the One, but seems to divide himself 
in forms and creatures and appears as all these 
separate existences. All things can get back in him, 
can return in the Spirit to the indivisible unity of their 
self-existence. All is eternally born from him, up- 
borne in his eternity, taken eternally back into his 
oneness. He is the light of all lights and luminous 
beyond all the darkness of our ignorance. He is 
knowledge and the object of knowledge. The 
spiritual supramental knowledge that floods the illu- 
mined mind and transfigures it is this spirit manifest- 
ing himself in light to the force-obscured soul which 
he has put forth into the action of Nature. This 
eternal Light is in the heart of every being; it is 
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he who is the secret knower of the field, kshetrajna, 
and presides as the Lord in the heart of things over 
this province and over all these kingdoms of his 
manifested becoming and action. When man sees 
this eternal and universal Godhead within himself, 
when he becomes aware of the soul in all things and 
discovers the spirit in Nature, when he feels all the 
universe as a wave mounting in this Eternity and all 
that is as the one existence, he puts on the light of 
Godhead and stands free in the midst of the worlds 
of Nature. A divine knowledge and a perfect turning 
with adoration to this Divine is the secret of the great 
spiritual liberation. Freedom, love and spiritual 
knowledge raise us from mortal nature to immortal 
being. 

The Soul and Nature are only two aspects of the 
eternal Brahman, an apparent duality which founds 
the operations of his universal existence. The Soul 
is without origin and eternal Nature too is without 
origin and eternal; but the modes of Nature and the 
lower forms she assumes to our conscious experience 
have an origin in the transactions of these two 
entities. They come from her, wear by her the out- 
ward chain of cause and effect, doing and the results 
of doing, force and its workings, all that is here 
transient and mutable. Constantly they change and 
the soul and Nature seem to change with them, but 
in themselves these two powers are eternal and 
always the same. Nature creates and acts, the Soul 
enjoys her creation and action; but in this inferior 
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form of her action she turns this enjoyment into the 
obscure and petty figures of pain and pleasure. 
Forcibly the soul, the individual Purusha, is attracted 
by her qualitative workings and this attraction of her 
qualities draws him constantly to births of all kinds 
in which he enjoys the variation and vicissitudes, the 
good and evil of birth in Nature. But this is only 
the outward experience of the soul mutable in 
conception by identification with mutable Nature. 
Seated in this body is her and our Divinity, the 
supreme Self, Paramatman, the supreme Soul, the 
mighty Lord of Nature, who watches her action, 
sanctions her operations, upholds all she does, 
commands her manifold creation, enjoys with his 
universal delight this play of her figures of his own 
being. That is the self-knowledge to which we have 
to accustom our mentality before we can truly know 
ourselves as an eternal portion of the Eternal. Once 
that is fixed, no matter how the soul in us may com- 
port itself outwardly in its transactions with Nature, 
whatever it may seem to do or to assume this or 
that figure of personality and active force and 
embodied ego, it is in itself free, no longer bound to 
birth because one through impersonality of self with 
the inner unborn spirit of existence. That im- 
personality is our union with the supreme egoless I of 
all that is in cosmos. 

This knowledge comes by an inner meditation 
through which the eternal self becomes apparent to 
us in our own self-existence. Or it comes by the 
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Yoga of the Sankhyas, the separation of the soul 
from nature. Or it comes by the Yoga of works in 
which the personal will is dissolved through the 
opening up of our mind and heart and all our active 
forces to the Lord who assumes to himself the whole 
of our works in nature. The spiritual knowledge 
may be awakened by the urging of the spirit within 
us, its call to this or that Yoga, this or that way of 
oneness. Or it may come to us by hearing of the 
truth from others and the moulding of the mind into 
the sense of that to which it listens with faith and 
concentration. But however arrived at, it carries us 
beyond death to immortality. Knowledge shows us 
high above the mutable transactions of the soul with 
the mortality of nature our highest Self as the 
supreme Lord of her actions, one and equal in all 
objects and creatures, not born in the taking up of 
a body, not subject to death in the perishing of all 
these bodies. That is the true seeing, the seeing of 
that in us which is eternal and immortal. As we 
perceive more and more this equal spirit in all things, 
we pass into that equality of the spirit; as we dwell 
more and more in this universal being, we become 
ourselves universal beings; as we grow more and 
more aware of this eternal, we put on our own 
eternity and are for ever. We identify ourselves 
with the eternity of the self and no longer with the 
limitation and distress of our mental and physical 
ignorance. Then we see that all our works are 
an evolution and operation of Nature and our real 
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self not the executive doer, but the free witness and 
Jord and unattached enjoyer of the action. All this 
surface of cosmic movement is a diverse becoming 
of natural existences in the one eternal Being, all is 
extended, manifested, rolled out by the universal 
Energy from the seeds of her Idea deep in his exis- 
tence; but the spirit even though it takes up and 
enjoys her workings in this body of ours, is not 
affected by its mortality because it is eternal beyond 
birth and death, is not limited by the personalities 
which it multiply assumes in her because it is the 
one supreme self of all these personalities, is not 
changed by the mutations of quality because it is 
itself undetermined by quality, does not act even in 
action, kartdram api akartadram, because it supports 
natural action in a perfect spiritual freedom 
from its effects, is the originator indeed of all 
activities, but in no way changed or affected 
by the play of its Nature. As the all-pervading 
ether is not affected or changed by the multiple 
forms it aSsumes, but remains always the same 
pure subtle original substance, even so this spirit 
when it has done and become all possible things, 
remains through it all the same pure immutable 
subtle infinite essence. That is the supreme status 
of the soul, parâ gatih, that is the divine being 
and nature, madbhdva, and whoever arrives at 
spiritual knowledge, rises to that supreme immor- 


tality of the Eternal. 
This Brahman, this eternal and spiritual knower 
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of the field of his own natural becoming, this 
Nature, his perpetual energy, which converts herself 
into that field, this immortality of the soul in mortal 
nature,—these things together make the whole reality 
of our existence. The spirit within when we turn 
to it illumines the entire field of Nature with his own 
truth in all the splendour of its rays. In the light 
of that sun of knowledge the eye of knowledge 
opens in us and we live in that truth and no longer 
in this ignorance. Then we perceive that our 
limitation to our present mental and physical nature 
was an error of the darkness, then we are liberated 
from the law of the lower Prakriti, the law of the 
mind and body, then we attain to the supreme nature 
of the spirit. That splendid and lofty change is 
the last, the divine and infinite becoming, the putting 
off of mortal nature, the putting on of an immortal 


existence. 
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The distinctions between the Soul and Nature 
rapidly drawn in the verses of the thirteenth chapter 
by a few decisive epithets, a few brief but packed 
characterisations of their separate power and func- 
tioning, and especially the distinction between the 
embodied soul subjected to the action of Nature by 
its enjoyment of her gunas, qualities or modes and 
the Supreme Soul who dwells enjoying the gunas, 
but not subject because it is itself beyond them, are 
the basis on which the Gita rests its whole idea of 
the liberated being made one in the conscious law 
of its existence with the Divine. That liberation, 
that oneness, that putting on of the divine nature, 
sddharmya, it declares to be the very essence of 
spiritual freedom and the whole significance of 
immortality. This supreme importance assigned to 
sddharmya is a capital point in the teaching of the 
Gita. 

To be immortal was never held in the ancient 
spiritual teaching to consist merely in a personal 
survival of the death of the body: all beings are 
immortal in that sense and it is only the forms that 
perish. The souls that do not arrive at liberation, 
live through the returning aeons; all exist involved 
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or secret in the Brahman during the dissolution of 
the manifest worlds and are born again in the 
appearance of a new cycle. Pralaya, the end of a 
cycle of aeons, is the temporary disintegration of a 
universal form of existence and of all the individual 
forms which move in its rounds, but that is only 
a momentary pause, a silent interval followed by 
an outburst of new creation, reintegration and re- 
construction in which they reappear and recover 
the impetus of their progression. Our physical 
death is also a pralaya,—the Gita will presently use 
the word in the sense of this death, pralayam yâti 
dehabhrit, ‘‘the soul bearing the body comes to a 
pralaya,” to a disintegration of that form of matter 
with which its ignorance identified its being and 
which now dissolves into the natural elements. But 
the soul itself persists and after an interval resumes 
in a new body formed from those elements its round 
of births in the cycle, just as after the interval of 
pause and cessation the universal Being resumes his 
endless round of the cyclic aeons. This immorta- 
lity in the rounds of Time is common to all embodied 
spirits. 

To be immortal in the deeper sense 1s some- 
thing different from this survival of death and this 
constant recurrence. Immortality is that supreme 
status in which the Spirit knows itself to be superior 
to death and birth, not conditioned by the nature of 
its manifestation, infinite, imperishable, immutably 
eternal, —immortal, because never being born it 
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never dies. The divine Purushottama, who is the 
supreme Lord and supreme Brahman, possesses for 
ever this immortal eternity and is not affected by his 
taking up a body or by his continuous assumption of 
cosmic forms and powers because he exists always in 
this self-knowledge. His very nature is to be un- 
changeably conscious of his own eternity ; he is self- 
aware without end or beginning. He is here the 
Inhabitant of all bodies, but as the unborn in every 
body, not limited in his consciousness by that mani- 
festation, not identified with the physical nature 
which he assumes; for that is only a minor circums- 
tance of his universal activised play of existence. 
Liberation, immortality is to live in this unchange- 
ably conscious eternal being of the Purushottama.* 
But to arrive here at this greater spiritual immorta- 
lity the embodied soul must cease to live according 
to the law of the lower nature; it must put on the 
law of the Divine’s supreme way of existence which 
is in fact the real law of its own eternal essence. 
In the spiritual evolution of its becoming, no less 


* Mark that nowhere in the Gita is there any indication that 
dissolution of the individual spiritual being into the unmanifest, in- 
definable or absolute Brahman, avyaktam anirdeshyam, is the true 
meaning or condition of immortality or the true aim of Yoga. On 
the contrary it describes immortality later on as an indwelling in the 
Ishwara in his supreme status, mayi nivasishyasi, param dhâma, and 
here as sddharmya, pardm. siddhim, a supreme perfection, a becoming 
of one law of being and nature with the Supreme, persistent still in 
existence and conscious of the universal movement but above it, as 
all the sages still exist, munayah sarve, not bound to birth in the 
creation, not troubled by the dissolution of the cycles. 
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than in its secret original being, it must grow into 
the likeness of the Divine. 

And this great thing, to rise from the human 
into the divine nature, we can only do by an effort 
of Godward knowledge, will and adoration. For 
the soul sent forth by the Supreme as his eternal 
portion, his immortal representative into the work- 
ings of universal Nature is yet obliged by the charac- 
ter of those workings, avagam prakriter vacat, to 
identify itself in its external consciousness with her 
limiting conditions, to identify itself with a life, 
mind and body that are oblivious of their inner 
spiritual reality and of the innate Godhead. To get 
back to self-knowledge and to the knowledge of 
the real as distinct from the apparent relations of 
the soul with Nature, to know God and ourselves 
and the world with a spiritual and no longer with a 
physical or externalised experience, through the 
deepest truth of the inner soul-consciousness and 
not through the misleading phenomenal significances 
of the sense-mind and the outward understanding, 
is an indispensable means of this perfection. Per- 
fection cannot come without self-knowledge and 
God-knowledge and a spiritual attitude towards our 
natural existence, and that is why the ancient wisdom 
laid so much stress on salvation by knowledge,— 
not an intellectual cognizance of things, but a grow- 
ing of man the mental being into a greater spiritual 
consciousness. The soul's salvation cannot come 
without the soul’s perfection, without its growing 
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into the divine nature; the impartial Godhead will 
not effect it for us by an act of caprice or an arbitrary 
sanad of his favour. Divine works are effective for 
salvation because they lead us towards this perfec- 
tion and to a knowledge of self and nature and God 
by a growing unity with the inner Master of our 
existence. Divine love is effective because by it we 
grow into the likeness of the sole and supreme object 
of our adoration and call down the answering love 
of the Highest to flood us with the light of his know- 
ledge and the uplifting power and purity of his 
eternal spirit. Therefore, says the Gita, this is the 
supreme knowledge and the highest of all knowings 
because it leads to the highest perfection and spiri- 
tual status, pardm siddhim, and brings the soul to 
likeness with the Divine, sa@dharmya. It is the 
eternal wisdom, the great spiritual experience by 
which all the sages attained to that highest perfec- 
tion, grew into one law of being with the Supreme 
and live for ever in his eternity, not born in the 
creation, not troubled by the anguish of the universal 
dissolution. This perfection, then, this sédharmya 
is the way of immortality and the indispensable con- 
dition without which the soul cannot consciously 
live in the Eternal. 

The soul of man could not grow into the 
likeness of the Divine, if it were not in its secret 
essence imperishably one with the Divine and part 
and parcel of his divinity : it could not be or become 
immortal if it were merely a creature of mental, vital 
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and physical Nature. All existence is a manifesta- 
tion of the divine existence and that which is within 
us is spirit of the eternal Spirit. We have come 
indeed into the lower material nature and are under 
its influence, but we have come there from the 
supreme spiritual nature: this inferior imperfect 
status is our apparent, but that our real being. The 
Eternal puts all this movement forth as his self- 
creation. He is at once the Father and Mother of 
the universe; the substance of the infinite Idea, 
vijndna, the Mahad Brahman, is the womb into 
which he casts the seed of his self-conception. As 
the Over-Soul he casts the seed; as the Mother, the 
Nature-Soul, the Energy filled with his conscious 
power, he receives it into this infinite substance of 
being made pregnant with his illimitable, yet self- 
limiting Idea. He receives into this Vast of self- 
conception and develops there the divine embryo 
into mental and physical form of existence born 
from the original act of conceptive creation. All we 
see springs from that act of creation; but that which 
is born here is only finite idea and form of the 
unborn and infinite. The Spirit is eternal and 
superior to all its manifestation: Nature, eternal 
without beginning in the Spirit, proceeds for ever 
with the rhythm of the cycles by unending act of 
creation and unconcluding act of cessation; the Soul 
too which takes on this or that form in Nature, is no 
less eternal than she, andd? ubhdv api. Even while 
in Nature it follows the unceasing round of the 
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cycles, it is, in the Eternal from which it proceeds 
into them, for ever raised above the terms of birth 
and death, and even in its apparent consciousness 
here it can become aware of that innate and constant 
transcendence. 

What is it then that makes the difference, what 
is it that gets the soul into the appearance of birth 
and death and bondage,—for this is patent that it 
is only an appearance? It is a subordinate act or 
state of consciousness, it is a self-oblivious identifica- 
tion with the modes of Nature in the limited workings 
of this lower motivity and with this self-wrapped ego- 
bounded knot of action of the mind, life and body. 
To rise above the modes of Nature, to be 
fraiguny4atita, is indispensable, if we are to get back 
into our fully conscious being away from the obsessing 
power of the lower action and to put on the free 
nature of the spirit and its eternal immortality. 
That condition of the s@dharmya is what the Gita 
next proceeds to develop. It has already alluded to 
it and laid it down with a brief emphasis in a 
previous chapter; but it has now to indicate more 
precisely what are these modes, these gunas, how 
they bind the soul and keep it back from spiritual 
freedom and what is meant by rising above the 
modes of Nature. 

The modes of Nature are all qualitative in their 
essence and are called for that reason its gunas or 
qualities. In any spiritual conception of the universe 
this must be so, because the connecting medium 
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between spirit and matter must be psyche or soul 
power and the primary action psychological and 
qualitative, not physical and quantitative ; for quality 
is the immaterial, the more spiritual element in all 
the action of the universal Energy, her prior 
dynamics. The predominance of physical Science 
has accustomed us to a different view of Nature, 
because there the first thing that strikes us is the 
importance of the quantitative aspect of her workings 
and her dependence for the creation of forms on 
quantitative combinations and dispositions. And 
yet even there the discovery that matter is rather 
substance or act of energy than energy a motive 
power of self-existent material substance or an 
inherent power acting in matter has led to some 
revival of an older reading of universal Nature. 
The analysis of the ancient Indian thinkers allowed 
for the quantitative action of Nature, mâtrâ; but that 
it regarded as proper to its more objective and 
formally executive working, while the innately idea- 
tive executive power which disposes things according 
to the quality of their being and energy, guna, 
swabhdva, is the primary determinant and underlies 
all the outer quantitative dispositions. In the basis 
of the physical world this is not apparent only 
because there the underlying ideative spirit, the 
Mahad Brahman, is overlaid and hidden up by the 
movement of matter and material energy. But even 
in the physical world the miraculous varying results 
of different combinations and quantities of elements. 
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otherwise identical with each other admits of no 
conceivable explanation if there is not a superior 
power of variative quality of which these material 
dispositions are only the convenient mechanical 
devices. Or let us say at once, there must be a 
secret ideative capacity of the universal energy, 
Vijnaéna,—even if we suppose that energy and its 
instrumental idea, buddhi, to be themselves 
mechanical in their nature,—which fixes the mathe- 
matic and decides the resultants of these outer dis- 
positions: it is the omnipotent Idea in the spirit 
which invents and makes use of these devices. And 
in the vital and mental existence quality at once 
openly appears as the primary power and amount of 
energy is only a secondary factor. But in fact the 
mental, the vital, the physical existence are all 
subject to the limitations of quality, all are governed 
by its determinations, even though that truth seems 
more and more obscured as we descend the scale of 
existence. Only the Spirit, which by the power of 
its idea-being and its idea-force called mahat and 
vijndna fixes these conditions, is not so determined, 
not subject to any limitations either of quality or 
quantity because its immeasurable and indetermin- 
able infinity is superior to the modes which it 
develops and uses for its creation. 

But, again, the whole qualititative action of 
Nature, so infinitely intricate in its detail and variety, 
is figured as cast into the mould of three general 
modes of quality everywhere present, intertwined, 
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almost inextricable, sattwa, rajas, tamas. These 
modes are described in the Gita only by their 
psychological action in man, or incidentally in things 
such as food according as they produce a psycho- 
logical or vital effect on human beings. If we look 
for a more general definition, we shall perhaps catch 
a glimpse of it in the symbolic idea of Indian religion 
which attributes each of these qualities respectively 
to one member of the cosmic Trinity, sattwa to the 
preserver Vishnu, rajas to the creator Brahma, tamas 
to the destroyer Rudra. Looking behind this idea 
for the rationale of the triple ascription, we might 
define the three modes or qualities in terms of the 
motion of the universal Energy as Nature’s three 
concomitant and inseparable powers of equilibrium, 
kinesis and inertia. But that is only their appearance 
in terms of the external action of Force. It is other- 
wise if we regard consciousness and force as twin 
terms of the one Existence, always co-existent in the 
reality of being, however in the primal outward 
phenomenon of material Nature light of conscious- 
ness may seem to disappear in a vast action of 
nescient unillumined energy, while at an opposite 
pole of spiritual quiescence action of force may seem 
to disappear in the stillness of the observing or 
witness consciousness. These two conditions are 
the two extremes of an apparently separated Purusha 
and Prakriti, but each at its extreme point does not 
abolish but at the most only conceals its eternal mate 
in the depths of its own characteristic way of being. 
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Therefore, since consciousness is always there even 
in an apparently inconscient Force, we must find a 
corresponding psychological power of these three 
modes which informs their more outward executive 
action. On their psychological side the three 
qualities may be defined, tamas as Nature’s power of 
nescience, rajas as her power of active seeking 
ignorance enlightened by desire and impulsion, 
sattwa as her power of possessing and harmonising 
knowledge. 

The three qualitative modes of Nature are in- 
extricably intertwined in all cosmic existence. 
Tamas, the principle of inertia, is a passive and inert 
nescience which suffers all shocks and contacts 
without any effort of mastering response and by itself 
would lead to a disintegration of the whole action of 
the energy and a radical dispersion of substance. 
But it is driven by the kinetic power of rajas and 
even in the nescience of Matter is met and embraced 
by an innate though unpossessed preserving principle 
of harmony and balance and knowledge. Material 
energy appears to be tamasic in its basic action, jada, 
nescient, mechanic and in movement disintegrative. 
But it is dominated by a huge force and impulsion of 
mute rajasic kinesis which drives it, even in and even 
by its dispersion and disintegration, to build and 
create and again by a sattwic ideative element in its 
apparently inconscient force which is always 
imposing a harmony and preservative order on the 
two opposite tendencies. Rajas, the principle of 
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creative endeavour and motion and impulsion in 
Prakriti, kinesis, pravritti, so seen in Matter, appears 
more evidently as a conscious or _ half-conscious 
passion of seeking and desire and action in the 
dominant character of Life,—for that passion is the 
nature of all vital existence. And it would lead by 
itself in its own nature to a persistent but always 
mutable and unstable life and activity and creation 
without any settled result. But met on one side by 
the disintegrating power of tamas with death and 
decay and inertia, its ignorant action is on the other 
side of its functioning settled and harmonised and 
sustained by the power of sattwa, subconscient in the 
lower forms of life, more and more conscient in the 
emergence of mentality, most conscious in the effort 
of the evolved intelligence figuring as will and reason 
in the fully developed mental being. Sattwa, the 
principle of understanding knowledge and of 
according assimilation, measure and equilibrium, 
which by itself would lead only to some lasting 
concord of fixed and luminous harmonies, is in the 
motions of this world impelled to follow the mutable 
strife and action of the eternal kinesis and constantly 
overpowered or hedged in by the forces of inertia 
and nescience. This is the appearance of a world 
governed by the interlocked and mutually limited 
play of the three qualitative modes of Nature. 

The Gita applies this generalised analysis of the 
universal Energy to the psychological nature of man 
in relation to his bondage to Prakriti and the realisa- 
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tion of spiritual freedom. Sattwa, it tells us, is by 
the purity of its quality a cause of light and illumina- 
tion and by virtue of that purity it produces no 
disease or morbidity or suffering in the nature. 
When into all the doors in the body there comes a 
flooding of light, as if the doors and windows of a 
closed house were opened to sunshine, a light of 
understanding, perception and knowledge,—when 
the intelligence is alert and illumined, the senses 
quickened, the whole mentality satisfied and full of 
brightness and the nervous being calmed and filled 
with an illumined ease and clarity, prasdda, one 
should understand that there has been a great 
increase and uprising of the sattwic guna in the 
nature. For knowledge and a harmonious ease and 
pleasure and happiness are the characteristic results 
of sattwa. The pleasure that is sattwic is not only 
that contentment which an inner clarity of satisfied 
will and intelligence brings with it, but all delight 
and content produced by the soul’s possession of 
itself in light or by an accord or an adequate and 
truthful adjustment between the regarding soul and 
the surrounding Nature and her offered objects of 
desire and perception. 

Rajas, again, the Gita tells us, has for its 
essence attraction of liking and longing. Rajas is 
a child of the attachment of the soul to the desire of 
objects; it is born from the nature’s thirst for an un- 
possessed satisfaction. It is therefore full of unrest 
and fever and lust and greed and excitement, a thing. 
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of seeking impulsions, and all this mounts in us 
when the middle guna increases. It is the force of 
desire which motives all ordinary personal initiative 
of action and all that movement of stir and seeking 
and propulsion in our nature which is the impetus 
towards action and works, pravritti. Rajas, then, is 
evidently the kinetic force in the modes of Nature. 
Its fruit is the lust of action, but also grief, pain, all 
kinds of suffering; for it has no right possession of 
its object—desire in fact implies non-possession— 
and even its pleasure of acquired possession is 
troubled and unstable because it has not clear 
knowledge and does not know how to possess nor 
can it find the secret of accord and right enjoyment. 
All the ignorant and passionate seeking of life 
belongs to the rajasic mode of Nature. 

Tamas, finally, is born of inertia and ignorance 
and its fruit too is inertia and ignorance. It is the 
darkness of tamas which obscures knowledge and 
causes all confusion and delusion. Therefore it is 
the opposite of sattwa, for the essence of sattwa is 
enlightenment, prakdcga, and the essence of tamas is 
absence of light, nescience, aprakdca. But tamas 
brings incapacity and negligence of action as well as 
the incapacity and negligence of error, inattention 
and misunderstanding or nonunderstanding; in- 
dolence, languor and sleep belong to this guna. 
Therefore it is the opposite too of rajas; for the 
essence of rajas is movement and impulsion and 
kinesis, pravritti, but the essence of tamas is inertia, 
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apravritti. Tamas is inertia of nescience and inertia 
of inaction, a double negative. 

These three qualities of Nature are evidently 
present and active in all human beings and none 
can be said to be quite devoid of one and another or 
free from any one of the three; none is cast in the 
mould of one guna to the exclusion of the others. 
All men have in them in whatever degree the rajasic 
impulse of desire and activity and the sattwic boon 
of light and happiness, some balance, some adjust- 
ment of mind to itself and its surroundings and 
objects, and all have their share of tamasic incapacity 
and ignorance or nescience. But these qualities are 
not constant in any man in the quantitative action 
of their force or in the combination of their elements ; 
for they are variable and in a continual state of 
mutual impact, displacement and interaction. Now 
one leads, now another increases and predominates, 
and each subjects us to its characteristic action and 
consequences. Only by a general and ordinary pre- 
dominance of one or other of the qualities can a man 
be said to be either sattwic or rajasic or tamasic in 
his nature ; but this can only be a general and not an 
exclusive or absolute description. The three 
qualities are a triple power which by their interaction 
determine the character and disposition and through 
that and its various motions the actions of the natural 
man. But this triple power is at the same time a 
triple cord of bondage. ‘“The three gunas born of 
Prakriti” says the Gita ‘‘bind in the body the im- 
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perishable dweller in the body.’’ In a certain sense 
we can see at once that there must be this bondage 
in following the action of the gunas; for they are all 
limited by their finite of quality and operation and 
cause limitation. Tamas is on both its sides an 
incapacity and therefore very obviously binds to 
limitation. Rajasic desire as an initiator of action is 
a more positive power, but still we can see well 
enough that desire with its limiting and engrossing 
hold on man must always be a bondage. But how 
does sattwa, the power of knowledge and happiness, 
become a chain? It so becomes because it is a 
principle of mental nature, a principle of limited and 
limiting knowledge and of a happiness which 
depends upon right following or attainment of this 
or that object or else on particular states of the 
mentality, on a light of mind which can be only a 
more or less clear twilight. Its pleasure can only be 
a passing intensity or a qualified ease. Other is the 
infinite spiritual knowledge and the free self-existent 
delight of our spiritual being. 

But then there is the question, how does our 
infinite and imperishable spirit, even involved in 
Nature, come thus to confine itself to the lower action 
of Prakriti and undergo this bondage and how is it 
not, like the supreme spirit of which it is a portion, 
free in its infinity even while enjoying the self-limi- 
tations of its active evolution? The reason, says the 
Gita, is our attachment to the gunas and to the result 
of their workings. Sattwa, it says, attaches to 
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happiness, rajas attaches to action, tamas covers up 
the knowledge and attaches to negligence of error 
and inaction. Or again, ‘‘sattwa binds by attachment 
to knowledge and attachment to happiness, rajas 
binds the embodied spirit by attachment to works, 
tamas binds by negligence and indolence and sleep.’’ 
In other words, the soul by attachment to the enjoy- 
ment of the gunas and their results concentrates its 
consciousness on the lower and outward action of life, 
mind and body in Nature, imprisons itself in the 
form of these things and becomes oblivious of its 
own greater consciousness behind in the spirit, un- 
aware of the free power and scope of the liberating 
Purusha. Evidently, in order to be liberated and 
perfect we must get back from these things, away 
from the gunas and above them and return to the 
power of that free spiritual consciousness above 
Nature. 

But this would seem to imply a cessation of all 
doing, since all natural action is done by the gunas, 
by Nature through her modes. The soul cannot act 
by itself, it can only act through Nature and her 
modes. And yet the Gita, while it demands freedom 
from the modes, insists upon the necessity of action. 
Here comes in the importance of its insistence on the 
abandonment of the fruits; for it is the desire of the 
fruits which is the most potent cause of the soul's 
bondage and by abandoning it the soul. can be free 
m action. Ignorance is the result of tamasic action, 
pain the consequence of rajasic works, pain of re- 
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action, disappointment, dissatisfaction or transience, 
and therefore in attachment to the fruits of this kind 
of activity attended as they are with these undesirable 
accompaniments there is no profit. But of works 
rightly done the fruit is pure and sattwic, the inner 
result is knowledge and happiness. Yet attachment 
even to these pleasurable things must be entirely 
abandoned, first, because in the mind they are 
limited and limiting forms and, secondly, because, 
since sattwa is constantly entangled with and be- 
sieged by rajas and tamas which may at any moment 
overcome it, there is a perpetual insecurity in their 
tenure. But, even if one is free from any clinging 
to the fruit, there may be an attachment to the work 
itself, either for its own sake, the essential rajasic 
bond, or owing to a lax subjection to the drive of 
Nature, the tamasic, or for the sake of the attracting 
rightness of the thing done, which is the sattwic 
attaching cause powerful on the virtuous man or the 
man of knowledge. And here evidently the resource 
is in that other injunction of the Gita, to give up the 
action itself to the Lord of works and be only a 
desireless and equal-minded instrument of his will. 
To see that the modes of Nature are the whole 
agency and cause of our works and to know and turn 
to that which is supreme above the gunas, is the way 

to rise above the lower nature. Only so can we attain — 
to the movement and status of the Divine, 
mad-bhava, by which free from subjection to birth 
and death and their concomitants, decay, old age and 
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suffering, the liberated soul shall enjoy in the end 
immortality and all that is eternal. l 


But what, asks Arjuna, are the signs of such a 
man, what his action and how is he said even in 
action to be above the three gunas? The sign, says 
Krishna, is that equality of which I have so constantly 
spoken ; the sign is that inwardly he regards happi- 
ness and suffering alike, gold and mud and stone 
as of equal value and that to him the pleasant and 
the unpleasant, praise and blame, honour and insult, 
the faction of his friends and the faction of his 
enemies are equal things. He is steadfast in a wise 
imperturbable and immutable inner calm and 
quietude. He initiates no action, but leaves all 
works to be done by the gunas of Nature. Sattwa, 
rajas or tamas may rise or cease in his outer mentality 
and his physical movements with their results of 
enlightenment, of impulsion to works or of inaction 
and the clouding over of the mental and nervous 
being, but he does not rejoice when this comes or 
that ceases, nor on the other hand does he abhor or 
shrink from the operation or the cessation of these 
things. He has seated himself in the conscious light 
of another principle than the nature of the gunas and 
that greater consciousness remains steadfast in him, 
above these powers and unshaken by their motions 
like the sun above clouds to one who has risen into 
a higher atmosphere. He from that height sees that 
it is the gunas that are in process of action and that 
their storm and calm are not himself but only a 
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movement of Prakriti: his self is immovable above 
and his spirit does not participate in that shifting 
mutability of things unstable. This is the im- 
personality of the Brahmic status; for that higher 
principle, that greater wide high-seated conscious- 
ness, kiitastha, is the immutable Brahman. 


But still there is evidently here a double status, 
there is a scission of the being between two opposites ; 
a liberated spirit in the immutable Self or Brahman 
watches the action of an unliberated mutable Nature, 
—Akshara and Kshara. Is there no greater status, 
no principle of more absolute perfection, or is this 
division the highest consciousness possible in the 
body, and is the end of Yoga to drop the mutable 
nature and the gunas born of the embodiment in 
Nature and disappear into the impersonality and ever- 
lasting peace of the Brahman? Is that laya or 
dissolution of the individual Purusha the greatest 
liberation? There is, it would seem, something 
else; for the Gita says at the close, always returning 
to this one final note, ‘‘He also who loves and 
strives after Me with an undeviating love and adora- 
tion, passes beyond the three gunas and he too is 
prepared for becoming the Brahman.” This “‘I"” is 
the Purushottama who is the foundation of the silent 
Brahman and of immortality and imperishable 
spiritual existence and of the eternal dharma and of 
an utter bliss of happiness. There is a status then 
which is greater than the peace of the Akshara as it 
watches unmoved the strife of the gunas. There isa 
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highest spiritual experience and foundation above the 
immutability of the Brahman, there is an eternal 
dharma greater than the rajasic impulsion to works, 
pravritti, there is an absolute delight which is un- 
touched by rajasic suffering and beyond the sattwic 
happiness, and these things are found and possessed 
by dwelling in the being and power of the 
Purushottama. But since it is acquired by bhakti, 
its status must be that divine delight, Ananda, in 
which is experienced the union of utter love* and 
possessing oneness, the crown of bhakti. And to 
rise into that Ananda, into that inexpressible oneness 
must be the completion of spiritual perfection and 
the fulfilment of the eternal immortalising dharma. 


* Niratishayapremaéspadatwam 4&nandatattwam. 
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XV 
THE THREE PURUSHAS* 


The doctrine of the Gita from the beginning to 
the end converges on all its lines and through all 
the flexibility of its turns towards one central thought, 
and to that it is arriving in all its balancing and 
reconciliation of the disagreements of various philo- 
sophic systems and its careful synthetising of the 
truths of spiritual experience, lights often conflicting 
or at least divergent when taken separately and ex- 
clusively pursued along their outer arc and curve of 
radiation, but here brought together into one focus of 
grouping vision. This central thought is the idea of 
a triple consciousness, three and yet one, present in 
the whole scale of existence. 

There is a spirit here at work in the world that 
is one in innumerable appearances. It is the deve- 
loper of birth and action, the moving power of life, 
the inhabiting and associating consciousness in the 
myriad mutabilities of Nature; it is the constituting 
reality of all this stir in Time and Space; it is itself 
Time and Space and Circumstance. It is this 
multitude of souls in the worlds; it is the gods and 
men and creatures and things and forces and quali- 
ties and quantities and powers and presences. It is 
Nature, which is power of the Spirit, and objects, 
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which are its phenomena of name and idea and 
form, and existences, who are portions and births 
and becomings of this single self-existent spiritual 
entity, the One, the Eternal. But what we see 
obviously at work before us is not this Eternal and 
his conscious Shakti, but a Nature which in the blind 
stress of her operations is ignorant of the spirit 
within her action. Her work is a confused, ignorant 
and limiting play of certain fundamental modes, 
qualities, principles of force in mechanical operation 
and the fixity or the flux of their consequences. And 
whatever soul comes to the surface in her action, is 
itself in appearance ignorant, suffering, bound to 
the incomplete and unsatisfying play of this inferior 
Nature. The inherent Power in her is yet other than 
what it thus seems to be; for, hidden in its truth, 
manifest in its appearances, it is the Kshara, the 
universal Soul, the spirit in the mutability of cosmic 
phenomenon and becoming, one with the Immut- 
able and the Supreme. We have to arrive at the 
hidden truth behind its manifest appearances; we 
have to discover the Spirit behind these veils and 
to see all as the One, vâsudeva iti sarvam, individual, 
universal, transcendent. But this is a thing impos- 
sible to achieve with any completeness of inner 
reality, so long as we live concentrated in the in- 
ferior Nature. For in this lesser movement Nature 
is an ignorance, a Maya; she shelters the Divine 
within its folds and conceals him from herself and 
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of his own all-creating Yoga, the Eternal figured in 
transience, Being absorbed and covered up by its 
own manifesting phenomena. In the Kshara taken 
alone as a thing in itself, the mutable universal apart 
from the undivided Immutable and the Transcen- 
dent, there is no completeness of knowledge, no 
completeness of our being and therefore no libera- 
tion. 

But then there is another spirit of whom we be- 
come aware and who is none of these things, but 
self and self only. This Spirit is eternal, always 
the same, never changed or affected by manifesta- 
tion, the one, the stable, a self-existence undivided 
and not even seemingly divided by the division of 
things and powers in Nature, inactive in her action, 
immobile in her motion. It is the Self of all and 
yet unmoved, indifferent, intangible, as if all these 
things which depend upon it were not-self, not its 
own results and powers and consequences, but a 
drama of action developed before the eye of an un- 
moved unparticipating spectator. For the mind that 
stages and shares in the drama is other than the Self 
which indifferently contains the action. This spirit 
is timeless, though we see it in Time; it is unextended 
in space, though we see it as if pervading space. 
We become aware of it in proportion as we draw 
back from out inward, or look behind the action and 
motion for something that is eternal and stable, or 
get away from time and its creation to the uncreated, 
away from phenomenon to being, from the personal 
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to impersonality, from becoming to unalterable self- 
existence. This is the Akshara, the immutable in 
the mutable, the immobile in the mobile, the 
imperishable in things perishable. Or rather, since 
there is only an appearance of pervasion, it is the 
immutable, immobile and imperishable in which 
proceeds all the mobility of mutable and perishable 
things. 

The Kshara spirit visible to us as all natural 
existence and the totality of all existences moves 
and acts pervadingly in the immobile and eternal 
Akshara. This mobile Power of Self acts in that 
fundamental stability of Self, as the second principle 
of material Nature, Vayu, with its contactual force 
of aggregation and separation, attraction and repul- 
sion, supporting the formative force of the fiery 
(radiant, gaseous and electric) and other elemental 
movements, ranges pervadingly in the subtly massive 
stability of ether. This Akshara is the self higher 
than the buddhi—it exceeds even that highest sub- 
jective principle of Nature in our being, the liberat- 
ing intelligence, through which man returning be- 
yond his restless mobile mental to his calm eternal 
spiritual self is at last free from the persistence of 
birth and the long chain of action, of Karma. This 
self in its highest status, param dhâma, is an un- 
manifest beyond even the unmanifest principle of 
the original cosmic Prakriti, Avyakta, and, if the 
soul turns to this Immutable, the hold of cosmos 
and Nature falls away from it and it passes beyond 
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birth to an unchanging eternal existence. These two 
then are the two spirits we see in the world; one 
emerges in front in its action, the other remains 
behind it steadfast in that perpetual silence from 
which the action comes and in which all actions 
cease and disappear into timeless being, Nirvana. 
Dwav imau purushau loke ksharag chakshara eva cha. 


The difficulty which baffles our intelligence is 
that these two seem to be irreconcilable opposites 
with no real nexus between them or any transition 
from the one to the other except by an intolerant 
movement of separation. The Kshara acts, or at 
least motives action, separately in the Akshara; the 
Akshara stands apart, self-centred, separate in its 
inactivity from the Kshara. Att first sight it would 
almost seem better, more logical, more easy of com- 
prehension, if we admitted with the Sankhyas an 
original and eternal duality of Purusha and Prakriti, 
if not even an eternal plurality of souls. Our 
experience of the Akshara would then be simply the 
withdrawal of each Purusha into himself, his turning 
away from Nature and therefore from all contact 
with other souls in the relations of existence; for 
each is self-sufficient and infinite and complete in 
his own essence. But after all the final experience 
is that of a unity of all beings which is not merely 
a community of experience, a common subjection to 
one force of Nature, but a oneness in the spirit, a 
vast identity of conscious being beyond all this end- 
less variety of determination, behind all this apparent 
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‘separativism of relative existence. The Gita takes 
its stand in that highest spiritual experience. It 
appears indeed to admit an eternal plurality of souls 
subject to and sustained by their eternal unity, for 
cosmos is for ever and manifestation goes on in un- 
ending cycles; nor does it affirm anywhere or use 
any expression that would indicate an absolute dis- 
appearance, laya, the annullation of the individual 
soul in the Infinite. But at the same time it affirms 
with a strong insistence that the Akshara is the one 
self of all these many souls, and it is therefore 
evident that these two spirits are a dual status of one 
eternal and universal existence. That is a very 
ancient doctrine; it is the whole basis of the largest 
vision of the Upanishads,—as when the Isha tells 
us that Brahman is both the mobile and the immo- 
bile, is the One and the Many, is the Self and all 
existences, Atman, sarva-bhiitani, is the Knowledge 
and the Ignorance, is the eternal unborn status and 
also the birth of existences, and that to dwell only 
on one of these things to the rejection of its eternal 
‘counterpart is a darkness of exclusive knowledge or 
a darkness of ignorance. It too insists like the Gita 
that man must know and must embrace both and 
learn of the Supreme in his entirety—samagram 
mâm, as the Gita puts it—in order to enjoy immorta- 
lity and live in the Eternal. The teaching of the 
Gita and this side of the teaching of the Upanishads 
are so far at one; for they look at and admit both 
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sides of the reality and still arrive at identity as the 
conclusion and the highest truth of existence. 

But this greater knowledge and experience, 
however true and however powerful in its appeal to 
our highest seeing, has still to get rid of a very real 
and pressing difficulty, a practical as well as a logical 
contradiction which seems at first sight to persist up 
to the highest heights of spiritual experience. The 
Eternal is other than this mobile subjective and 
objective experience, there is a greater consciousness, 
no idam yad updsate :* and yet at the same time all 
this is the Eternal, all this is the perennial self-seeing 
of the Self, sarvam khalu idam brahma, ayam atméa 
brahma.t The Eternal has become all existences, 
âtmâ abhiat sarvabhûtânitf ; as the Mundaka puts 
it, Thou art this boy and yonder girl and that old 
man walking supported on his staff,—even as in 
the Gita the Divine says that he is Krishna and 
Arjuna and Vyasa and Ushanas, and the lion and 
the aswattha-tree, and consciousness and intelligence 
and all qualities and the self of all creatures. But 
how are these two the same, when they seem not 
only so opposite in nature, but so difficult to unify 
in experience? For when we live in the mobility 
of the becoming, we may be aware of but hardly 
live in the immortality of timeless self-existence. 
And when we fix ourselves in timeless being, Time 
and Space and circumstance fall away from us and 


* Kena Upanishad. f Mandukya Upanishad, Verily all this that 
is is the Brahman, and the Self is the Brahman. ftt Isha Upanishad. 
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begin to appear as a troubled dream in the Infinite. 
The most persuasive conclusion would be, at first 
sight, that the mobility of the spirit in Nature is an 
illusion, a thing real only when we live in it, but not 
real in essence, and that is why, when we go back 
into self, it falls away from our incorruptible essence. 
That is the familiar cutting of the knot of the riddle, 


Brahma satyam jagan mithyâ. 

The Gita does not take refuge in this explana- 
tion which has enormous difficulties of its own, 
besides its failure to account for the illusion, —for it 
only says that it is all a mysterious and incomprehen- 
sible Maya, and then we might just as well say that 
it is all a mysterious and incomprehensible double 
reality, spirit concealing itself from spirit. The 
Gita speaks of Maya, but only as a bewildering 
partial consciousness which loses hold of the com- 
plete reality, lives in the phenomenon of mobile 
Nature and has no sight of the Spirit of which she 
is the active Power, me _ prakritih, When we 
transcend this Maya, the world does not disappear, 
it only changes its whole heart of meaning. In the 
spiritual vision we find not that all this does not 
really exist, but rather that all is, but with a sense 
quite other than its present mistaken significance : 
all is self and soul and nature of the Godhead, all 
is Vasudeva. The world for the Gita is real, a 
creation of the Lord, a power of the Eternal, a 
manifestation from the Parabrahman, and even this 
lower nature of the triple Maya is a derivation from 
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the supreme divine Nature. Nor can we take refuge 
altogether in this distinction that there is a double, 
an inferior active and temporal and a superior calm 
still and eternal reality beyond action and that our 
liberation is to pass from this partiality to that great- 
ness, from the action to the silence. For the Gita 
insists that we can and should, while we live, be 
conscious in the self and its silence and yet act with 
power in the world of Nature. And it gives the 
example of the Divine himself who is not bound by 
necessity of birth, but free, superior to the cosmos, 
and yet abides eternally in action, varta eva cha 
karmani. ‘Therefore it is by putting on a likeness 
of the divine nature in its completeness that the unity 
of this double experience becomes entirely possible. 
But what is the principle of that oneness? 


The Gita finds it in its supreme vision of the 
Purushottama; for that is the type, according to its 
doctrine, of the complete and the highest experience, 
it is the knowledge of the whole-knowers, kritsna- 
vidah. The Akshara is para, supreme in relation 
to the elements and action of cosmic Nature. Ít is 
the immutable Self of all, and the immutable Self 
of all is the Purushottama. The Akshara is he in 
the freedom of his self-existence unaffected by the 
action of his own power in Nature, not impinged 
on by the urge of his own becoming, undisturbed 
by the play of his own qualities. But this is only 
one aspect though a great aspect of the integral 
knowledge. The Purushottama is at the same time 
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greater than the Akshara, because he is more than 
this immutability and he is not limited even by the 
highest eternal status of his being, param dhama. 
Still, it is through whatever is immutable and eternal 
in us that we arrive at that highest status from which 
there is no returning to birth, and that was the libera- 
tion which was sought by the wise of old, the ancient 
sages. But when pursued through the Akshara 
alone, this attempt at liberation becomes the seeking 
of the Indefinable, a thing hard for our nature 
embodied as we are here in Matter. The Indefin- 
able, to which the Akshara, the pure intangible self 
here in us rises in its separative urge, is some 
supreme Unmanifest, paro avyakta, and that highest 
unmanifest Akshara is still the Purushottama. 
Therefore, the Gita has said, those also who follow 
after the Indefinable, come to me, the eternal God- 
head. But yet is he more even than a highest un- 
manifest Akshara, more than any negative Absolute, 
neti neti, because he is to be known also as the 
supreme Purusha who extends this whole universe 
in his own existence. He is a supreme mysterious 
All, an ineffable positive Absolute of all things here. 
He is the Lord in the Kshara, Purushottama not 
only there, but here in the heart of every creature, 
Ishwara. And there too even in his highest eternal 
status paro avyaktah, he is the supreme Lord, 
Parameshwara, no aloof and unrelated Indefinable, 
but the origin and father and mother and first founda- 
tion and eternal abode of self and cosmos and 
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Master of all existences and enjoyer of askesis and 
sacrifice. It is by knowing him at once in the 
Akshara and the Kshara, it is by knowing him as 
the Unborn who partially manifests himself in all 
birth and even himself descends as the constant 
Avatar, it is by knowing him in his entirety, sama- 
gram mdm, that the soul is easily released from the 
appearances of the lower Nature and returns by a 
vast sudden growth and broad immeasurable ascen- 
sion into the divine being and supreme Nature. For 
the truth of the Kshara too is a truth of the Puru- 
shottama. The Purushottama is in the heart of 
every creature and is manifested in his countless 
Vibhutis; the Purushottama is the cosmic spirit in 
Time and it is he that gives the command to the 
divine action of the liberated human spirit. He is 
both Akshara and Kshara, and yet he is other be- 
cause he is more and greater than either of these 
opposites. Uttamah purushas twanyah paramat- 
metyudéhritah, yo lokatrayam âvishya vibhartya- 
vyaya tswarah, ‘‘But other than these two is that 
highest spirit called the supreme Self, who enters 
the three worlds and upbears them, the imperishable 
Lord.” This verse is the keyword of the Gita’s 
reconciliation of these two apparently opposite aspects 
of our existence. 

The idea of the Purushottama has been pre- 
pared, alluded to, adumbrated, assumed even from 
the beginning, but it is only now in the fifteenth 
chapter that it is expressly stated and the distinction 
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illuminated by a name. And it is instructive to see 
how it is immediately approached and developed. 
To ascend into the divine nature, we have been told, 
one must first fix oneself in a perfect spiritual equality 
and rise above the lower nature of the three gunas. 
Thus transcending the lower Prakriti we fix ourselves 
in the impersonality, the imperturbable superiority 
to all action, the purity from all definition and 
limitation by quality which is one side of the mani- 
fested nature of the Purushottama, his manifestation 
as the eternity and unity of the self, the Akshara. 
But there is also an ineffable eternal multiplicity of 
the Purushottama, a highest truest truth behind the 
primal mystery of soul manifestation. The Infinite 
has an eternal power, an unbeginning and unend- 
ing action of his divine Nature, and in that action 
the miracle of soul personality emerges from a play 
of apparently impersonal forces, prakritir jivabhatd. 
This is possible because personality too is a character 
of the Divine and finds in the Infinite its highest 
spiritual truth and meaning. But the Person in the 
Infinite is not the egoistic, separative, oblivious 
personality of the lower Prakriti; it is something 
exalted, universal and transcendent, immortal and 
divine. That mystery of the supreme Person is the 
secret of love and devotion. The spiritual person, 
purusha, the eternal soul in us offers itself and all 
it has and is to the eternal Divine, the supreme Person 
and Godhead of whom it is a portion, ansha. The 
completeness of knowledge finds itself in this self- 
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offering, this uplifting of our personal nature by love 
and adoration to the ineffable Master of our person- 
ality and its acts; the sacrifice of works receives by 
it its consummation and perfect sanction. It is then 
through these things that the soul of man fulfils it- 
self most completely in this other and dynamic 
secret, this other great and intimate aspect of the 
divine nature and possesses by that fulfilment the 
foundation of immortality, the supreme felicity and 
the eternal Dharma. And having so stated this 
double requisite, equality in the one self, adoration 
of the one Lord, at first separately as if they were 
two different ways of arriving at the Brahmic status, 
brahmabhiyadya,—one taking the form of quietistic 
sannyasa, the other a form of divine love and divine 
action,—the Gita proceeds now to unite the personal 
and the impersonal in the Purushottama and to 
define their relations. For the object of the Gita is 
to get rid of exclusions and separative exaggerations 
and fuse these two sides of knowledge and spiritual 
experience into a single and perfect way to the 
supreme perfection. 

First there comes a description of cosmic exis- 
tence in the Vedantic image of the aswattha tree. 
This tree of cosmic existence has no beginning and 
no end, ndanto na chédih, in space or in time; for 
it is eternal and imperishable, avyaya. The real 
form of it cannot be perceived by us in this material 
world of man’s embodiment, nor has it any apparent. 
lasting foundation here; it is an infinite movement 
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and its foundation is above in the supreme of the 
Infinite. Its principle is the ancient sempiternal urge 
to action, pravritti, which for ever proceeds without 
beginning or end from the original Soul of all exis- 
tence, ddyam purusham yatah pravrittih prasritâ 
purani. ‘Therefore its original source is above be- 
yond Time in the Eternal, but its branches stretch 
down below and it extends and plunges its other 
roots, well-fixed and clinging roots of attachment 
and desire with their consequences of more and 
more desire and an endlessly developing action, 
plunges them downward here into the world of men. 
The hymns of the Veda are compared to its leaves 
and the man who knows this tree of the cosmos is 
the Veda-knower. And here we see the sense of 
that rather disparaging view of the Veda or at least 
of the Vedavada, which we had to notice at the 
beginning. For the knowledge the Veda gives us 
is a knowledge of the gods, of the principles and 
powers of the cosmos, and its fruits are the fruits of 
a sacrifice which is offered with desire, fruits of 
enjoyment and lordship in the nature of the three 
worlds, in earth and heaven and the world between 
earth and heaven. ‘The branches of this cosmic 
tree extend both below and above, below in the 
material, above in the supraphysical planes; they 
grow by the gunas of Nature, for the triple guna 
is all the subject of the Vedas, fraigunya-vishaya 
vedah. The Vedic rhythms, chhandânsi, are the 


leaves and the sensible objects of desire supremely 
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gained by a right doing of sacrifice are the constant 
budding of the foliage. Man, therefore, so long as 
he enjoys the play of the gunas and is attached to 
desire, is held in the coils of Pravritti, in the move- 
ment of birth and action, turns about constantly 
between the earth and the middle planes and the 
heavens and is unable to get back to his supreme 
spiritual infinitudes. This was perceived by the 
sages. To achieve liberation they followed the path 
of Nivritti or cessation from the original urge to 
action, and the consummation of this way is the 
cessation of birth itself and a transcendent status in 
the highest supra-cosmic reach of the Eternal. But 
for this purpose it is necessary to cut these long- 
fixed roots of desire by the strong sword of detach- 
ment and then to seek for that highest goal whence, 
once having reached it, there is no compulsion of 
return to mortal life. To be free from the bewilder- 
ment of this lower Maya, without egoism, the great 
fault of attachment conquered, all desires stilled, the 
duality of joy and grief cast away, always to be 
fixed in a pure spiritual consciousness, these are the 
steps of the way to that supreme Infinite. There we 
find the timeless being which is not illumined by 
sun or moon or fire, but is itself the light of the 
presence of the eternal Purusha. | turn away, says 
the Vedantic verse, to seek that original Soul alone 
and to reach him in the great passage. ‘That is the 
highest status of the Purushottama, .his supracosmic 
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But it would seem that this can be attained very 
well, best even, pre-eminently, directly, by the 
quiescence of Sannyasa. Its appointed path would 
seem to be the way of the Akshara, a complete re- 
nunciation of works and life, an ascetic seclusion, 
an ascetic inaction. Where is the room here, or at 
least where is the call, the necessity, for the com- 
mand to action, and what has all this to do with 
the maintenance of the cosmic existence, lokasan- 
graha, the slaughter of Kurukshetra, the ways of the 
Spirit in Time, the vision of the million-bodied Lord 
and his high-voiced bidding, ‘‘Arise, slay the foe, 
enjoy a wealthy kingdom”? And what then is this 
soul in Nature? This spirit, too, this Kshara, this 
enjoyer of our mutable existence is the Purushottama ; 
it is he in his eternal multiplicity, that is the Gita’s 
answer. ‘‘It is an eternal portion of me that be- 
comes the Jiva in a world of Jivas.’’ This is an 
epithet, a statement of immense bearing and conse- 
quence. For it means that each soul, each being 
in its spiritual reality is the very Divine, however 
partial its actual manifestation of him in Nature. 
And it means too, if words have any sense, that 
each manifesting spirit, each of the many, is an 
eternal individual, an eternal unborn undying power 
of the one Existence. We call this manifesting 
spirit the Jiva, because it appears here as if a living 
creature in a world of living creatures, and we speak 
of this spirit in man as the human soul and think of 
it in the terms of humanity only. But in truth it 


275 


ESSAYS ON THE GITA 


is something greater than its present appearance and 
not bound to its humanity: it was a lesser manifes- 
tation than the human in its past, it can become 
something much greater than mental man in its 
future. And when this soul rises above all ignorant 
limitation, then it puts on its divine nature of which 
its humanity is only a temporary veil, a thing of 
partial and incomplete significance. The individual 
spirit exists and ever existed beyond in the Eternal, 
for it is itself everlasting, sanâtana. It is evidently 
this idea of the eternal individual which leads the 
Gita to avoid any expression at all suggestive of a 
complete dissolution, laya, and to speak rather of 
the highest state of the soul as a dwelling in the 
Purushottama, nivasishyasi mayyeva. If when 
speaking of the one Self of all, it seems to use the 
language of Adwaita, yet this enduring truth of the 
eternal individual, mamdanshah sandtanah, adds 
something which brings in a qualification and 
appears almost to accept the seeing of the Visishta- 
dwaita,—though we must not therefore leap at once 
to the conclusion that that alone is the Gita’s philo- 
sophy or that its doctrine is identical with the later 
doctrine of Ramanuja. Still this much is clear that 
there is an eternal, a real and not only an illusive 
principle of multiplicity in the spiritual being of the 
one divine Existence. 


This eternal individual is not other than or in 
any way really separate from the Divine Purusha. 
It is the Lord himself, the Ishwara who by virtue 
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of the eternal multiplicity of his oneness—is not all 
existence a rendering of that truth of the Infinite ?— 
exists for ever as the immortal soul within us and 
has taken up this body and goes forth from the 
transient framework when it is cast away to dis- 
appear into the elements of Nature. He brings in 
with him and cultivates for the enjoyment of the 
objects of mind and sense the subjective powers of 
Prakriti, mind and the five senses, and in his going 
forth too he goes taking them as the wind takes the 
perfumes from a vase. But the identity of the Lord 
and the soul in mutable Nature is hidden from us 
by outward appearance and lost in the crowding 
mobile deceptions of that Nature. And those who 
allow themselves to be governed by the figures of 
Nature, the figure of humanity or any other form, 
will never see it, but will ignore and despise the 
Divine lodged in the human body. Their ignorance 
‘cannot perceive him in his coming in and his going 
forth or in his staying and enjoying and assumption 
of quality, but sees only what is there visible to the 
mind and senses, not the greater truth which can 
only be glimpsed by the eye of knowledge. Never 
can they have sight of him, even if they strive to 
do so, until they learn to put away the limitations 
of the outward consciousness and build in themselves 
their spiritual being, create for it, as it were, a form 
in their nature. Man to know himself, must be 
kritatma, formed and complete in the spiritual 
mould, enlightened in the spiritual vision. The 
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Yogins who have this eye of knowledge, see the 
Divine Being we are in their own endless reality, 
their own eternity of spirit. [llumined, they see 
the Lord in themselves and are delivered from the 
crude material limitation, from the form of mental 
personality, from the transient life formulation : they 
dwell immortal in the truth of the self and spirit. 
But they see him too not only in themselves, but in 
all the cosmos. In the light of the sun that illu- 
mines all this world they witness the light of the 
Godhead which is in us; the light in the moon and 
in fire is the light of the Divine. It is the Divine 
who has entered into this form of earth and is the 
spirit of its material force and sustains by his might 
these multitudes. The Divine is the godhead of 
Soma who by the rasa, the sap in the earth-mother, 
nourishes the plants and trees that clothe her surface. 
The Divine and no other is the flame of life that 
sustains the physical body of living creatures and 
turns its food into sustenance of their vital force. 
He is lodged in the heart of every breathing thing; 
from him are memory and knowledge and the 
debates of the reason. He is that which is known 
by all the Vedas and by all forms of knowing; he 
is the knower of Veda and the maker of Vedanta. 
In other words, the Divine is at once the Soul of 
matter and the Soul of life and the Soul of mind 
as well as the Soul of the supramental light that is 
beyond mind and its limited reasoning intelligence. 


Thus the Divine is manifest in a double souk 
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of his mystery, a twofold power, dwâv imaw 
purushau ; he supports at once the spirit of mutable 
things that is all these existences, ksharah sarvani 
bhutâni, and the immutable spirit that stands above 
them in his imperturbable immobility of eternal 
silence and calm. And it is by the force of the 
Divine in them that the mind and heart and will of 
man are so powerfully drawn in different directions 
by these two spirits as if by opposing and incom- 
patible attractions one insistent to annul the other. 
But the Divine is neither wholly the Kshara, nor 
wholly the Akshara. He is greater than the 
immutable Self and he is much greater than the Soul 
of mutable things. If he is capable of being both 
at once, it is because he is other than they, anyah, 
the Purushottama above all cosmos and yet extended 
in the world and extended in the Veda, in self- 
knowledge and in cosmic experience. And who- 
ever thus knows and sees him as the Purushottama, 
is no longer bewildered whether by the world- 
appearance or by the separate attraction of these two 
apparent contraries. These at first confront each 
other here in him as a positive of the cosmic action 
and as its negative in the Self who has no part in 
an action that belongs or seems to belong entirely 
to the ignorance of Nature. Or again they challenge 
his consciousness as a positive of pure, indetermin- 
able, stable, eternal self-existence and as its negative 
of a world of elusive determinations and relations, 
ideas and forms, perpetual unstable becoming and 
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the creating and uncreating tangle of action and 
evolution, birth and death, appearance and dis- 
appearance. He embraces and escapes them, over- 
comes their opposition and becomes all-knowing, 
sarvavid, a whole-knower. He sees the entire 
sense both of the self and of things; he restores the 
integral reality of the Divine*; he unites the Kshara 
and the Akshara in the Purushottama. He loves, 
worships, cleaves to and adores the supreme Self of 
his and all existence, the one Lord of his and all 
energies, the close and far-off Eternal in and beyond 
the world. And he does this too with no single 
side or portion of himself, exclusive spiritualised 
mind, blinding light of the heart intense but divorced 
from largeness, or sole aspiration of the will in 
works, but in all the perfectly illumined ways of his 
being and his becoming, his soul and his nature. 
Divine in the equality of his imperturbable self- 
existence, one in it with all objects and creatures, he 
brings that boundless equality, that deep oneness 
down into his mind and heart and life and body and 
founds on it in an indivisible integrality the trinity 
of divine love, divine works and divine knowledge. 
This is the Gita’s way of salvation. 

And is that not too after all the real Adwaita 
which makes no least scission in the one eternal 
Existence? This utmost undividing Monism sees 
the one as the one even in the multiplicities of Nature, 
in all aspects, as much in the reality of self and of 


* Samagram mam. 


280 


THE THREE PURUSHAS 


‘cosmos as in that greatest reality of the supracosmic 
which is the source of self and the truth of the 
cosmos and is not bound either by any affirmation 
of universal becoming or by any universal or 
absolute negation. That at least is the Adwaita of 
the Gita. This is the most secret Shastra, says the 
Teacher to Arjuna; this is the supreme teaching and 
science which leads us into the heart of the highest 
mystery of existence. Absolutely to know it, to 
seize it in knowledge and feeling and force and 
experience is to be perfected in the transformed 
understanding, divinely satisfied in heart and success- 
ful in the supreme sense and objective of all will 
and action and works. It is the way to be immortal, 
to rise towards the highest divine nature and to 
assume the eternal Dharma. 
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The development of the idea of the Gita has 
reached a point at which one question alone remains 
for solution,—the question of our nature bound and 
defective and how it is to effect, not only in principle 
but in all its movements, its evolution from the 
lower to the higher being and from the law of its 
present action to the immortal Dharma. The 
difficulty is one which is implied in certain of the 
positions laid down in the Gita, but has to be 
brought out into greater prominence than it gets 
there and to be put into a clearer shape before our 
intelligence. The Gita proceeded on a psycho- 
logical knowledge which was familiar to the mind 
of the time, and in the steps of its thought it was 
well able to abridge its transitions, to take much for 
granted and to leave many things unexpressed 
which we need to have put strongly into light and 
made precise to us. Its teaching sets out at the 
beginning to propose a new source and level for 
our action in the world; that was the starting-point 
and that motives also the conclusion. [Its initial 
object was not precisely to propose a way of libera- 
tion, moksha, but rather to show the compatibility 
of works with the soul's effort towards liberation and 
of spiritual freedom itself when once attained with 
continued action in the world, muktasya karma. 
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Incidentally, a synthetic Yoga or psychological 
method of arriving at spiritual liberation and perfec- 
tion has been developed and certain metaphysical 
affirmations have been put forward, certain truths of 
our being and nature on which the validity of this 
Yoga reposes. But the original preoccupation 
remains throughout, the original difficulty and 
problem, how Arjuna, dislodged by a strong 
revulsion of thought and feeling from the established 
natural and rational foundations and standards of 
action, is to find a new and satisfying spiritual norm 
of works, or how he is to live in the truth of the 
Spirit—since he can no longer act according to the 
partial truths of the customary reason and nature of 
man—and yet to do his appointed work on the 
battle-field of Kurukshetra. To live inwardly calm, 
detached, silent in the silence of the impersonal and 
universal Self and yet do dynamically the works of 
dynamic Nature, and more largely, to be one with 
the Eternal within us and to do all the will of the 
Eternal in the world expressed through a sublimated 
force, a divine height of the personal nature uplifted, 
liberated, universalised, made one with God-nature, 
—this is the Gita’s solution. 


Let us see what this comes to in the most plain 
and positive terms and from the standpoint of the 
problem which is at the root of Arjuna’s difficulty 
and refusal. His duty as a human being and a 
social being is the discharge of the high function 
of the Kshatriya without which the frame of society 
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cannot be maintained, the ideals of the race cannot 
be vindicated, the harmonious order of right and 
Justice cannot be upheld against the anarchic violence 
of oppression, wrong and injustice. And yet the 
appeal to duty by itself can no longer satisfy the 
protagonist of the struggle because in the terrible 
actuality of Kurukshetra it presents itself in harsh, 
perplexed and ambiguous terms. The discharge of 
his social duty has suddenly come to signify assent 
to an enormous result of sin and sorrow and 
suffering; the customary means of maintaining 
social order and justice is found to lead instead to a 
great disorder and chaos. ‘The rule of just claim 
and interest, that which we call rights, will not serve 
him here; for the kingdom he has to win for himself 
and his brothers and his side in the war is indeed 
rightly theirs and its assertion an overthrow of 
Asuric tyranny and a vindication of justice, but a 
blood-bespattered justice and a kingdom possessed 
in sorrow and with the stain on it of a great sin, 
a monstrous harm done to society, a veritable crime 
against the race. Nor will the rule of Dharma, of 
ethical right, serve any better; for there is here a 
conflict of dharmas. A new and greater yet un- 
guessed rule is needed to solve the problem, but 
what is that rule? 

For to withdraw from his work, to take refuge 
in a saintly inactivity and leave the imperfect world 
with its unsatisfying methods and motives to take 
‘care of itself is one possible solution easy to 
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envisage, easy to execute, but this is the very 
cutting of the knot that has been insistently forbidden 
by the Teacher. Action is demanded of man by 
the Master of the world who is the master of all his 
works and whose world is a field of action, whether 
done through the ego and in the ignorance or partial 
light of the limited human reason or initiated from 
a higher and more largely seeing plane of vision and 
motive. Again, to abandon this particular action as 
evil would be another kind of solution, the ready 
resort of the shortsighted moralising mind, but to 
this evasion too the Teacher refuses his assent. 
Arjuna’s abstention would work a much greater sin 
and evil: it would mean, if it had any effect at all, 
the triumph of wrong and injustice and the rejection 
of his own mission as an instrument of the divine 
workings. A violent crisis in the destinies of the 
race has been brought about not by any blind motion 
of forces or solely by the confused clash of human 
ideas, interests, passions, egoisms, but by a Will 
which is behind these outward appearances. This 
truth Arjuna must be brought to see; he must learn 
to act impersonally, imperturbably as the instrument 
not of his little personal desires and weak human 
shrinkings, but of a vaster and more luminous 
Power, a greater all-wise divine and universal Will. 
He must act impersonally and universally in a high 
union of his soul with the inner and outer Godhead, 
yukta, in a calm Yoga with his own supreme Self 
and the informing Self of the universe. 
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But this truth cannot be rightly seen and this 
kind of action cannot be rightly undertaken, cannot 
become real as long as man is governed by the ego, 
even by the half-enlightened unillumined sattwic 
ego of the reason and the mental intelligence. For 
this is a truth of the spirit, this is an action from a 
spiritual basis. A spiritual, not an intellectual 
knowledge is the indispensable requisite for this way 
of works, its sole possible light, medium, incentive. 
First, therefore, the Teacher points out that all these 
ideas and feelings which trouble, perplex and baffle 
Arjuna, joy and sorrow, desire and sin, the mind's 
turn towards governing action by the outward results 
of action, the human shrinking from what seems 
terrible and formidable in the dealings of the 
universal Spirit with the world, are things born of 
the subjection of our consciousness to a_ natural 
ignorance, the way of working of a lower nature in 
which the soul is involved and sees itself as a separate 
ego returning to the action of things upon it dual 
reactions of pain and pleasure, virtue and vice, right 
and wrong, good happening and evil fortune. These 
reactions create a tangled web of perplexity in which 
the soul is lost and bewildered by its own ignorance; 
it has to guide itself by partial and imperfect 
solutions that serve ordinarily with a stumbling 
sufficiency in the normal life, but fail when brought 
to the test of a wider seeing and a_profounder 
experience. To understand the real sense of action 
and existence one must retreat behind all these 
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appearances into the truth of the spirit; one must 
found self-knowledge before one can have the basis 
of a right world-knowledge. 


The first requisite is to shake the wings of the 
soul free from desire and passion and troubling emo- 
tion and all this perturbed and distorting atmosphere 
of human mind into an ether of dispassionate 
equality, a heaven of impersonal calm, an egoless 
feeling and vision of things. For only in that lucid 
upper air, reaches free from all storm and cloud, can 
self-knowledge come and the law of the world and 
the truth of Nature be seen steadily and with an 
embracing eye and in an undisturbed and all- 
comprehending and all-penetrating light. Behind 
this little personality which is a helpless instrument, 
a passive or vainly resistant puppet of Nature and 
a form figured in her creations, there is an impersonal 
self one in all which sees and knows all things; there 
is an equal, impartial, universal presence and 
support of creation, a witnessing consciousness that 
suffers Nature to work out the becoming of things 
in their own type, swabhdva, but does not involve 
and lose itself in the action she initiates. To draw 
back from the ego and the troubled personality into 
this calm, equal, eternal, universal, impersonal Self 
is the first step towards a seeing action in Yoga done 
in conscious union with the divine Being and the 
infallible Will that, however obscure now to us, 
manifests itself in the universe. 


When we live tranquilly poised in this self of 
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impersonal wideness, then because that is vast, calm,. 
quiescent, impersonal, our other little false self, our 
ego of action disappears into its largeness and we 
see that it is Nature that acts and not we, that all 
action is the action of Nature and can be nothing 
else. And this thing we call Nature is a universal 
executive Power of eternal being in motion which 
takes different shapes and forms in this or that class 
of its creatures and in each individual of the species 
according to its type of natural existence and the 
resultant function and law of its works. According 
to its nature each creature must act and it cannot act 
by anything else. Ego and personal will and desire 
are nothing more than vividly conscious forms and 
limited natural workings of a universal Force that is 
itself formless and infinite and far exceeds them; 
reason and intelligence and mind and sense and life 
and body, all that we vaunt or take for our own, are 
Nature’s instruments and creations. But the im- 
personal Self does not act and is not part of Nature: 
it observes the action from behind and above and 
remains lord of itself and a free and impassive knower 
and witness. The soul that lives in this imperson- 
ality is not affected by the actions of which our nature 
is an instrument; it does not reply to them or their 
effects by grief and joy, desire and shrinking, attrac- 
tion and repulsion or any of the hundred dualities 
that draw and shake and afflict us. It regards all 
men and all things and all happenings with equal 
eyes, watches the modes or qualities of Nature acting 
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on the modes or qualities, sees the whole secret of the 
mechanism, but is itself beyond these modes and 
qualities, a pure absolute essential being, impassive, 
free, at peace. Nature works out her action and the 
soul impersonal and universal supports her but is not 
involved, is not attached, is not entangled, is not 
troubled, is not bewildered. If we can live in this 
equal self, we too are at peace; our works continue 
so long as Nature’s impulsion prolongs itself in our 
instruments, but there is a spiritual freedom and 
quiescence. 

This duality of Self and Nature, quiescent 
Purusha, active Prakriti, is not, however, the whole 
of our being; these are not really the two last words 
in the matter. If it were so, either all works would 
be quite indifferent to the soul and this or that action 
or refraining from action would take place by some 
ungoverned turn of the mobile variations of the 
gunas,—Arjuna would be moved to battle by raja- 
Sic impulse in the instruments or withheld from it by 
tamasic inertia or sattwic indifference,—or else, if it 
so is that he must act and act only in this way, it 
would be by some mechanical determinism of Nature. 
Moreover, since the soul in its retreat would come to 
live in the impersonal quiescent Self and cease to live 
at all in active Nature, the final result would be 
quiescence, inaction, cessation, inertia, not the action 
imposed by the Gita. And, finally, this duality 
gives no real explanation why the soul is at all called 
to involve itself in Nature and her works; for it cannot 
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be that the one ever uninvolved self-conscient spirit 
gets itself involved and loses its self-knowledge and 
has to return to that knowledge. This pure Self, this 
Atman is on the contrary always there, always the 
same, always the one self-conscient impersonal aloof 
Witness or impartial supporter of the action. It is 
this lacuna, this impossible vacuum that compels us 
to suppose two Purushas or two poses of the one 
Purusha, one secret in the Self that observes all from 
its self-existence—or perhaps observes nothing, 
another self-projected into Nature that lends itself to 
her action and identifies itself with her creations. 
But even this dualism of Self and Prakriti or Maya 
corrected by the dualism of the two Purushas is not 
the whole philosophic creed of the Gita. It goes 
beyond them to the supreme all-embracing oneness 
of a highest Purusha, Purushottama. 

The Gita affirms that there is a supreme 
Mystery, a highest Reality that upholds and recon- 
ciles the truth of these two different manifestations. 
There is an utmost supreme Self, Lord and Brahman, 
one who is both the impersonal and the personal, but 
other and greater than either of them and other and 
greater than both of them together. He is Purusha, 
Self and soul of our being, but he is also Prakriti; for 
Prakriti is the power of the All-Soul, the power of 
the Eternal and Infinite self-moved to action and 
creation. The supreme Ineffable, the universal 
Person, he becomes by his Prakriti all these creatures. 
The supreme Atman and Brahman, he manifests by 
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his Maya of self-knowledge and his Maya of ignor- 
ance the double truth of the cosmic riddle. The 
supreme Lord, master of his Force, his Shakti, he 
creates, impels and governs all this Nature and all 
the personality, power and works of these innumer- 
able existences. Each soul is a partial being of this 
self-existent One, an eternal soul of this All-Soul, a 
partial manifestation of this supreme Lord and his 
universal Nature. All here is this Divine, this God- 
head, Vasudeva; for by Nature and the soul in 
Nature he becomes all that is and everything proceeds 
from him and lives in or by him, though he himself is 
greater than any widest manifestation, any deepest 
spirit, any cosmic figure. This is the complete truth 
of existence and this all the secret of the universal 
action that we have seen disengaging itself from the 
later chapters of the Gita. 

But how does this greater truth modify or how 
affect the principle of spiritual action? It modifies 
it to begin with in this fundamental matter that the 
whole meaning of the relation of Self and soul and 
Nature gets changed, opens out to a new vision, fills 
in the blanks that were left, acquires a greater 
amplitude, assumes a true and spiritually positive, 
a flawlessly integral significance. The world is no 
longer a purely mechanical qualitative action and 
determination of Nature set over against the 
quiescence of an impersonal self-existence which has 
no quality or power of self-determination, no ability 
or impulse to create. The chasm left by this un- 
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satisfactory dualism is bridged and an uplifting 
unity revealed between knowledge and works, the 
soul and Nature. The quiescent impersonal Self is 
a truth,—it is the truth of the calm of the Godhead, 
the silence of the Eternal, the freedom of the Lord 
of all birth and becoming and action and creation, 
his calm infinite freedom of self-existence not bound, 
troubled or affected by his creation, not touched by 
the action and reaction of his Nature. Nature itself 
is now no inexplicable illusion, no separated and 
opposite phenomenon, but a movement of the 
Eternal, all her stir and activity and multiplicity 
founded and supported on the detached and observ- 
ing tranquillity of an immutable self and spirit. The 
Lord of Nature remains that immutable self even 
while he is at the same time the one and multiple 
soul of the universe and becomes in a partial mani- 
festation all these forces, powers, consciousnesses, 
gods, animals, things, men. Nature of the gunas is a 
lower self-limited action of his power; it is nature 
of imperfectly conscious manifestation and therefore 
of a certain ignorance. The truth of the self and 
the truth of the Divine is held back from her surface 
force absorbed here in its outer action—much as 
man’s deeper being is held back from the knowledge 
of his surface consciousness—until the soul in her 
turns to find out this hidden thing, gets inside itself 
and discovers its own real verities, its heights and 
its depths. That is why it has to draw back from its 
little personal and egoistic to its large and im- 
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personal, immutable and universal Self in order to 
become capable of self-knowledge. But the Lord 
is there, not only in that self, but in Nature. He is 
in the heart of every creature and guides by his 
presence the turnings of this great natural mecha- 
nism. He is present in all, all lives in him, all is 
himself because all is a becoming of his being, a 
portion or a figure of his existence. But all proceeds 
here in a lower partial working that has come out 
of a secret, a higher and greater and completer 
nature of Divinity, the eternal infinite nature or 
absolute self-power of the Godhead, devaétmashakti. 
The perfect integrally conscious soul hidden in 
man, an eternal portion of Deity, a spiritval being 
of the eternal Divine Being, can open in us and can 
too open us to him if we live constantly in this true 
truth of his action and our existence. The seeker 
of Godhead has to get back to the reality of his im- 
mutable and eternal impersonal self and at the same 
time he has to see everywhere the Divine from whom 
he proceeds, to see him as all, to see him in the whole 
of this mutable Nature and in every part and result 
of her and in all her workings and there too to make 
himself one with God, there too to live in him, to 
enter there too into the divine oneness. He unites 
in that integrality the divine calm and freedom of his 
deep essential existence with a supreme power of 
instrumental action in his divinised self of Nature. 
But how is this to be done? It can be done 
first by a right spirit in our will of works. . The 
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seeker has to regard all his action as a sacrifice to 
the Lord of works who is the eternal and universal 
Being and his own highest Self and the Self of all 
others and the supreme all-inhabiting, all-containing, 
all-governing Godhead in the universe. The whole 
action of Nature is such a sacrifice,—offered at first 
indeed to the divine Powers that move her and move 
in her, but these powers are only limited forms and 
names of the One and illimitable. Man ordinarily 
offers his sacrifice openly or under a disguise to his 
own ego; his oblation is the false action of his own 
self-will and ignorance. Or he offers his knowledge, 
action, aspiration, works of energy and effort to the 
gods for partial, temporal and personal aims. The 
man of knowledge, the liberated soul offers on the 
contrary all his activities to the one eternal Godhead 
without any attachment to their fruit or to the satis- 
faction of his lower personal desires. He works for 
God, not for himself, for the universal welfare, for 
the Soul of the world and not for any particular 
object which is of his own personal creation or for 
any construction of his mental will or object of his 
vital longings, as a divine agent, not as a principal 
and separate profiteer in the world-commerce. And 
this, it must be noted, is a thing that cannot be really 
done except in proportion as the mind arrives at 
equality, universality, wide impersonality and a 
clear freedom from every disguise of the insistent 
ego: for without these things the claim to be thus 
acting is a pretension or an illusion. The whole 
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action of the world is the business of the Lord of the 
universe, the concern of the self-existent Spirit of 
whom it is the unceasing creation, the progressive 
becoming, the significant manifestation and living 
symbol in Nature. The fruits are his, the results 
are those determined by him and our personal action 
ig only a minor contribution ruled or overruled, so 
far as its motive is an egoistic claim, by this Self 
and Spirit in us who is the Self and Spirit in all and 
governs things for the universal end and good and 
not for the sake of our ego. To work impersonally, 
desirelessly and without attachment to the fruits of 
our work, for the sake of God and the world and 
the greater Self and the fulfilment of the universal 
will,—this is the first step towards liberation and 
perfection. 

But beyond this step there lies that other 
greater motion, the inner surrender of all 
our actions to the Divinity within us. For 
it is infinite Nature that impels our works 
and a divine Will in and above her that 
demands action of us; the choice and turn our ego 
gives to it is a contribution of our tamasic, rajasic, 
sattwic quality, a deformation in the lower Nature. 
The deformation comes by the ego thinking of itself 
as the doer; the character of the act takes the form 
of the limited personal nature and the soul is bound 
up with that and its narrow figures and does not 
allow the act to proceed freely and purely from the 
infinite power within it. And the ego is chained to 


295 


ESSAYS ON THE GITA 


the act and its outcome; it must suffer the personal 
consequence and reaction even as it claims the res- 
ponsible origination and personal will of the doing. 
The free perfect working comes first by referring 
and finally by surrendering altogether the action and 
its origination to the divine Master of our existence; 
for we feel it progressively taken up by a supreme 
Presence within us, the soul drawn into deep 
intimacy and close unity with an inner Power and 
Godhead and the work originated directly from the 
greater Self, from the all-wise, infinite, universal 
force of an eternal being and not from the ignorance 
of the little personal ego. The action is chosen and 
shaped according to the nature, but entirely by the 
divine Will in the nature, and it is therefore free and 
perfect within, whatever its outward appearance; it 
comes stamped with the inward spiritual seal of the 
Infinite as the thing to be done, the movement and 
the step of the movement decreed in the ways of the 
omniscient Master of action, kartavyam karma. 
The soul of the liberated man is free in its im- 
personality, even while he contributes to the action 
as its means and its occasion his instrumental 
personal self-creation and the special will and power 
in his nature. That will and power is now not 
separately, egoistically his own, but a force of the 
suprapersonal Divine who acts in this becoming of 
his own self, this one of his myriad personalities by 
means of the characteristic form of the natural being, 
the swabhava. This is the high secret and mystery, 
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uttamam rahasyam, of the action of the liberated 
man. It is the result of a growing of the human 
soul into a divine Light and of the union of its nature 
with a highest universal nature. 

This change cannot come about except by 
knowledge. There is necessary a right knowledge 
.of self and God and world and a living and growing 
into the greater consciousness to which that know- 
ledge admits us. We know now what the know- 
ledge is. It is sufficient to remember that it reposes 
on another and wider vision than the human mental, 
a changed vision and experience by which one is 
first of all liberated from the limitations of the ego 
sense and its contacts and feels and sees the one self 
in all, all in God, all beings as Vasudeva, all as 
vessels of the Godhead and one’s self too as a 
significant being and soul-power of that one God- 
head ; it treats in a spiritual uniting consciousness all 
the happenings of the lives of others as if they were 
happenings of one’s own life; it allows no wall of 
separation and lives in a universal sympathy with all 
existences, while amidst the world-movement one 
still does the work that has to be done for the good 
of all, sarva-bhiata-hite, according to the way ap- 
pointed by the Divine and in the measure imposed 
by the command of the Spirit who is Master of Time. 
Thus living and acting in this knowledge the soul 
of man becomes united with the Eternal in person- 
ality and in impersonality, lives in the Eternal 
though acting in Time, even as the Eternal acts, and 


297 


ESSAYS ON THE GITA 


is free, perfect and blissful whatever may be the 
form and determination of the work done in Nature. 

The liberated man has the complete and total 
knowledge, kritsnavid, and does all works without 
any of the restrictions made by the mind, kritsnakrit, 
according to the force and freedom and infinite 
power of the divine will within him. And since he 
is united with the Eternal, he has too the pure 
spiritual and illimitable joy of his eternal existence. 
He turns with adoration to the Self of whom he is a 
portion, the Master of his works and divine Lover 
of his soul and nature. He is not an impassive 
calm spectator only; he lifts not only his knowledge 
and will to the Eternal, but his heart also of love and 
adoration and passion. For without that uplifting 
of the heart his whole nature is not fulfilled and 
united with God; the ecstasy of the spirit’s calm 
needs to be transformed by the ecstasy of the soul’s 
Ananda. Beyond the personal Jiva and the im- 
personal Brahman or Atman he reaches the supra- 
cosmic Purushottama who is immutable in imper- 
sonality and fulfils himself in personality and draws 
us to him through these two different attractions. 
The liberated seeker rises personally to that highest 
Numen by his soul’s love and joy in God and the 
adoration of the will in him for the Master of its 
works; the peace and largeness of his impersonal 
universal knowledge is perfected by delight in the 
self-existent integral close and intimate reality of this 
surpassing and universal Godhead. This delight: 
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